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Question: why is the accumulation of pristine wisdom not specified as the cause of the wisdom dharma 
body? 
 
Answer: What we are talking about are the two accumulations of merit and wisdom. In terms of the 
accumulation of wisdom, the result that is established is the nature [dharma] body with the [wisdom] 
dharma body. Then the accumulation of method such as bodhicitta and so forth constitutes the 
accumulation of merit, which establishes the form body of the buddha. What we are doing is looking at 
the two types of body that are the resultant states and we identify that we have two different causes for 
them. Distinct causes establish distinct results.  
 
More specifically, the accumulation of wisdom is the cause that will establish the wisdom dharma body. 
The wisdom dharma body actually comes from the nature [dharma] body of the buddha. What is the 
nature body of the Buddha? The nature body of the Buddha is the body that possesses both types of 
purity - naturally abiding purity and adventitious purity. The naturally abiding purity is the type of 
purity that is possessed from the beginning.  He didn’t have to attain it in any way. The important part is 
adventitious purity, which is purity from adventitious stains. In other words it is purity from afflictions 
and their imprints. This type of purity is achieved by applying the antidote, and the antidote that is 
applied is the wisdom realizing emptiness. By increasing more and more that type of wisdom we 
increase the power of the antidote and eliminate the afflictions and their imprints. In that way we say 
that this wisdom realizing emptiness, that is the accumulation of wisdom, becomes the cause for 
establishing the dharma body. What we will see today is the analogy that wisdom is like the mother that 
produces the dharma body, that produces the final result. When we use this term, ‘mother’ we indicate 
that it is the main cause.  
 
That much for the dharma body. Then we have the form body and in particular the enjoyment body 
which the body for the benefit of other sentient beings. This body is actually established in order to 
bring about the ultimate benefit of others. To bring about the ultimate benefit of others it must appear to 
others so that it can teach them. It must be a body that they are able to see. The main cause that 
establishes that is bodhicitta, because it is bodhicitta that makes you want to achieve the ultimate benefit 
of others. 
 
We are talking of the accumulation of merit as the cause that will establish the form body. The merit we 
create is through various practices which must be influenced by bodhicitta. These practices become the 
collection of merit that become the form body. This is the standard presentation according to sutra. At 
this point we can mention a difference between sutra and tantra. One of the differences is the causes that 
establish the form body. In terms of the causes that establish the dharma body, which is the 
accumulation of wisdom, which is basically cultivating the wisdom realizing emptiness, there is no 
difference between sutra and tantra. The main difference is the point on the aspect of method. 
According to tantra, just being influenced by bodhicitta and accumulating merit is not enough, it is not 
the complete method or cause to establish the form body. So according to tantra in order to have that 
you must meditate on an aspect that is similar to the form body itself. So from that perspective we have 
a big difference between sutra and tantra, in terms of the method for establishing the form body. 
 
One of the characteristics of tantra is we need to meditate on an aspect that is similar to that resultant 
form body. That means that we need to meditate on a body adorned with the marks and signs. In tantra, 
we talk of the four purities – the purity of the abode, the purity of the body, purity of enjoyments and 
purity of activities. One characteristics of tantra is that we meditate right now from the present time in 
an aspect similar to those results as if we already had that body and are performing the activities and so 
forth. That is one of the big differences. In sutra you don’t meditate on an aspect of something you 
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haven’t attained right now. But in tantra you meditate imagining that you already have that from the 
present time. 
 
When we say that in tantra we meditate right now as if having the body of the Buddha with all the 
marks and signs, that needs to be explained because obviously that can’t be done with your ordinary 
aggregates, ordinary appearances and ordinary grasping in terms of the self. First these ordinary 
aggregates have to be purified, so we purify them in emptiness. Then from that state you do the 
instantaneous generation as the deity. Unless you first purity this ordinary appearance and ordinary 
grasping for your aggregates, then you cannot say that you have done the proper meditation, it is not a 
fully qualified meditation. 
 
So we elaborated quite a bit here. 
 
Now back to the text. Last week we started with the outline that says:, Establishing the essential purity 
of potential through ten principles. And we went through that sentence that enumerates those ten 
principles.  
 
Now we continue with an extensive explanation of (1) identity and (2) cause. First in terms of identity: 
 

They are similar to (1) a precious (gem), (2) space, (3) water, (and their) purity. 
 
The meaning of nature 
 
That is always essentially (pure) without affliction. 

 
Then in terms of meaning of cause: 
 

It arises from (1) resolution in dharma, (2) superior wisdom, (3) concentration and (4) altruism. 
 
In terms of the outlines, we are looking at number one which is the basis to be purified and number two 
which is that cause which is the agent purifying it. This is taught in brief here.  
 
 
For the first one, there are abbreviated teachings on identity. It says it similar to precious gems, space, 
water and their purity. Remember last week we had two paragraphs that have the same meanings, 
saying: 
 
All embodied beings always possess the essence of the Buddha because (1) the body of a complete 
Buddha pervades (all), because (2) thusness is undifferentiated, (and) because (3) they have Buddha 
nature.  
 
We said that we have a presentation of Buddha nature or the essence of the Tathagata from three 
perspectives – the perspective of the result, the perspective of their nature and the perspective of their 
cause. Now we have three analogies that correspond to those three. The first is the analogy of the 
precious gem and this is referring to the resultant state, an analogy for the dharma body. The next one, 
space, is an analogy for the nature of Buddha nature. The last one, water, is an analogy for the cause 
because it is an analogy of Buddha lineage or Buddha nature. 
 
Why do we say that the dharma body is similar to a precious gem? It is similar to a precious gem 
because all goodness, everything that is positive in this world and beyond the world is given or issued 
from the dharma body. In addition to that, sentient beings have the capacity to receive the enlightened 
activities, to be influenced by the enlightened activities of the dharma body. 
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For example, if you had a precious gem that had a high value then all the needs you have in this life 
could be taken care of by just that gem. The gem has the power to provide all the needs of this life. 
Similarly the dharma body has the power to provide all the goodness that you need in this world and 
beyond this world. 
 
The second one, like ‘space’, is the analogy that illustrates the potential in terms of the nature of the 
potential. This indicates that suchness is undifferentiable. We say that the suchness of the mind with 
stains and the suchness of the dharma body is actually undifferentiated, there is no difference between 
them. Why? Because this refers to the natural purity. We use the analogy of space because we 
understand space to be a non-affirming negation which is the lack of obstructive contact. That basic 
nature of space is not going to change. For example, whether there are clouds in the sky or not, whether 
there is rain falling or not, whether the sun is shining or not, whether it is day or night, the basic nature 
of space which is lack of obstructive contact is not going to change. Similarly here we say that the 
nature of the Tathagata essence does not change, is undifferentiable, because it refers to the state of 
emptiness that is the absence of naturally existent stains. So it refers to the state of natural purity which 
is not going to change whether we talk about a mind with stains or without stains - the nature of that 
thing does not change. 
 
The third analogy, like water, illustrates the lineage and in particular it refers to the causal state of the 
Tathagata essence. We say that it refers to the lineage but we know we have two types of lineage – it 
mainly refers to the correctly developing nature. It talks of the development of the mind through the 
activities of hearing, reflection, meditation and so forth. This is like a seed. So why do we use the 
analogy of water? We say that the mind that we have has the capacity to newly generate and then 
further increase good qualities. Since it has that capacity to generate and increase something, it is like a 
seed. In this particular case we have the analogy of water which has the quality of being moist, a quality 
that allows the generation. For example, if we want to generate a good quality such as compassion, our 
mind is capable of generating that and further increasing it. That capacity to generate and increase is 
like the seed and this particular occasion is like the moisture of the water. 
 
This point is very important. It says that it is part of the nature of our minds that we possess good 
qualities. His Holiness the Dalai Lama talks about this quite a lot. His Holiness stresses that these days 
scientists have proven that the nature of the human mind is kindness and affection. In other words we 
naturally have affection. Whether we have affection for ourselves, those near to us like our family or 
friends, the thing is we all have that thing. Just like wherever you have water you have moisture, 
similarly here wherever you have a mind you have some basic goodness, affection and so forth. 
 
If we look at these two sentences, it says that: 
 
The example of nature: 
 

They are similar to (1) a precious (gem), (2) space, (3) water, (and their) purity. 
 
The meaning of nature 
 

That is always essentially (pure) without affliction. 
 
The first part of the first sentence is giving us specific characteristics of the potential because we have 
three analogies that correspond to the resultant state, the nature and the cause of that potential. These are 
specific characteristics. Then we have the general characteristics of the potential which is always 
essentially pure without affliction. So it is always pure from those naturally existing afflictions.  
 
We have this expression, always essentially pure without affliction. We are saying it is free of naturally 
existing afflictions so that it has that naturally purity. What would be a naturally existent affliction? It 
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would be truly existent. If there was a phenomena, an entity that was established as truly existent from 
the beginning, it would possess the naturally existent affliction. But there is nothing that actually 
possesses that. That natural purity is always there from the beginning. It does not require any antidote or 
any action to be established. However, the naturally existing purity is actually obscured or clouded by 
the adventitious afflictions. Those adventitious afflictions are the ones that need to be removed by an 
antidote and require an antidote in order to be removed. Once removed, we can say that we have 
complete purity because we have both types of purity which is the resultant state of the dharma body. 
 
We continue now with the abbreviated meaning of the cause: 
 
The meaning of cause 
 

It arises from (1) resolution in dharma, (2) special wisdom, (3) concentration, and (4) altruism.  
 
 
Last week we talked about the four causes. The first one, resolution in dharma, is actually appreciation 
for the great vehicle. The second one, special wisdom, refers to the wisdom existing in the continuum of 
a bodhisattva. The next one, concentration, are the countless types of concentration existing in the 
continuum of a bodhisattva and the last one, altruism, refers to the great compassion again existing in 
the continuum of a bodhisattva. These four refer to the cause that is the agent of purification that can 
bring about the removal of every type of obscuration and affliction. So definitely adventitious stains are 
removed by these particular types of antidotes and causes. As a result we have a dharma body that has 
both types of purity. 
 
We continue with extensive explanation of identity: 
 
Extensive explanation of identity 
 

Because (it possesses) (1) force, (2) non-transformation, and (3) an essential nature moist (with 
altruism), these (three) are dharmas compatible with the qualities of (1) a wish fulfilling gem, 
(2) space and (3) water. 

 
Now we have gone back to the first of the 10 principles, identity, and are giving a more extensive 
explanation. 
 
The first one, because it possesses force, that incredible capacity is what we were referring to before. 
The dharma body is actually able to fulfill all the needs and can provide every type of goodness in this 
world and transcending this world. And it issues enlightened activities and sentient beings are suitable 
to receive or be influenced by those enlightened activities. In that way we say it possesses an incredible 
force. 
 
Since sentient beings have the capacity to be influenced by enlightened activities we say that the 
dharma body has the force to influence sentient beings by enlightened activities.  
 
As we read the verses with the analogies, the gem, space, water, and here the force, non-transformation 
and so forth, it would be very useful if you can relate it to the previous paragraph. When we have the 
force of the gem we said this applies to the section of the paragraph where it says that the body of the 
Buddha pervades all. Now we are talking about the analogy of the space which relates to the next 
phrase, because thusness is not differentiated. It does not transform, it does not change into something 
else, it is similar to space. So this thusness is undifferentiated, it does not change whether we are talking 
about with or without stains it remains the same. Space is the mere lack of obstructive contact and that 
basic identity or nature of space does not change whether it is raining or not , whether it is day or night 
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and so forth. It is mere lack of obstruction and does not change into anything else. Similarly, that 
identity does not change or transform, it is like space, it is thusness that is undifferentiated.   
 
We come to the next characteristic, which is an essential identity moistened by altruism. In the previous 
paragraph there was the analogy of the water and in two paragraphs before that the third argument is 
‘because they have Buddha nature.’ It refers to all sentient being having this Buddha nature. We say that 
in addition to the naturally existing nature, since through hearing, contemplating and meditating we can 
develop qualities, we have a developing nature. It says here that this developing nature is moist with 
altruism and affection for others. It is saying that naturally have some good qualities. 
 
When it says an essential identity moistened by altruism, what we are saying is that it is part of the 
nature of our mind to have good qualities and good qualities are specifically identified as being 
affection, altruism for others. Every sentient being that has mind experiences affection. It has that 
pervasion. There is not any sentient being who has never had a compassionate thought focused on other 
sentient beings thinking ‘I wish they were free from suffering.’ 
 
How do we explain this? We say that first of all, myself has taken countless rebirths before I arrived 
here. Also all other sentient beings have taken countless rebirths. Sometimes in the past they have been 
my mother, father, best friend and so forth and in that life I definitely had compassion for them. If we 
summarise that and take the sum of that experience we can say that each sentient being has definitely 
generated compassion for every other sentient being at some point in the past in the countless rebirths 
that we have had. We say that collectively if you take all your past rebirths into account at some point 
you have generated affection for each and every sentient being because they have been your mother and 
so forth, collectively in all those past lives we have already generated compassion for each and every 
sentient being. However, due to unfavourable conditions such as hatred and attachment and so forth, 
and due to the lack of favourable conditions which is specific practice, we are not capable right now to 
generate compassion focusing on all sentient being at this one particular time. We did it separately in 
the past but we are not capable to do it right now for all sentient beings. 
 
What we are saying is that every sentient being who possess a mind actually has had an experience of 
affection and that experience of affection is like a seed. We must make sure that that seed is not 
destroyed by adverse conditions such as hatred, attachment and so forth. Instead, we must try to 
increase it as much as possible by developing familiarity with favourable conditions such as hearing, 
reflecting and meditating on compassion and so forth. If we do it like this we can develop the seed that 
we have so that it becomes great compassion. This is what we are referring to in terms of the correctly 
developing nature. We have the seed that can be developed. No only can we get it to the stage of great 
compassion but also that great compassion can become bodhicitta and that bodhicitta can lead us to the 
final stage of Buddhahood. For that reason we say that we possess that Buddha nature or Buddha 
lineage that is like the seed or the cause that establishes the dharma body of the Buddha. 
 
The sentence continues by saying these three are dharmas compatible with the qualities of a wish 
fulfilling gem, space and water. This is what we had in the two lines above. 
 
The next sentence is extensive explanation of the cause,  
 
Extensive explanation of the cause 
 

(1) anger to dharma, (2) (possessing) the view of self, (3) destroying the suffering of samsara, 
and (4) not relying on the purpose of sentient beings, are the four aspects of obscuration for (1) 
those with great attachment, (2) Tirthikas, (3) Hearers, and (4) the self-arisen. 
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This is the extensive explanation of the cause and is done by explaining the person who has 
obscurations. Here we are describing persons who possess obscuration and we have a list of four of 
those obscurations:  
 
(1) anger to dharma, (2) the view of self, (3) destroying the suffering of samsara; and (4) not relying on 
the purpose of sentient beings. 
 
Let’s go through the list of the four obscurations. The first is anger towards the dharma and specifically 
towards the great-vehicle dharma. The second is possessing the view of the self, thinking that things are 
established with a self. The third is destroying the suffering of samsara. That needs to be qualified – one 
wishes to experience a sense of peace just for oneself – ‘may I, myself, alone experience a sense of 
peace.’ The fourth, not relying on the purpose of sentient beings, indicates you do not have the mind 
that wishes to carry the responsibility, thinking, ‘I will do it, I take it upon myself.’ If you lack this you 
do not carry the responsibility of sentient beings. 
 
Who has the four types of obscurations? These are the four aspects of obscurations for those (1) with 
great attachment, (2) tirthikas (non-buddhists), (3) hearers and (4) self arisen – this is self arisen 
buddhas, the pratyekabuddhas.  
 
We have an explanation here of who has these types of obscuration. The first one is those with great 
attachment. Those with great attachment to the pleasures of samsara demonstrate great hostility to great-
vehicle dharma. The next category are the tirthikas who are non-buddhist who have a view of the self. 
The third one is hearers who are seeking to establish personal peace and be personally liberated from 
the sufferings of samsara. The last one is the category of pratyekabuddhas who do not have the mind 
which wishes to carry the responsibility of carrying sentient beings from their suffering, so they do not 
rely on the purpose of sentient being. Although there are four categories of person they are mainly those 
who have these obscurations, so there are also others. 

Now in some commentaries two of the obscurations are joined as one. Instead of (3) destroying the 
suffering of samsara and (4) not relying on the purpose of sentient beings, they join them together and 
then they explain that this exists equally in hearers and solitary realisers, so they don’t make the 
distinction [of two separate categories.] If you think about it, hearers are afraid of the sufferings of 
samsara and want to destroy it and also solitary realisers are afraid of the sufferings of samsara and both 
of them equally do not want to carry the responsibility of freeing all sentient beings. 
 
Although here we give four specific examples or individuals that are the basis that possess the four 
obscurations, the message from the sentence is that whoever wishes to progress along the great vehicle 
has to abandon all four obscurations, it is not a matter of choice about choosing one or another. 
 
With the first two obscurations, anger to the dharma and possessing the view of the self, we end up 
falling into the extreme of existence, which refers to cyclic existence or samsara. For the next one, (3) 
and (4), destroying the suffering of samsara and not relying on the purpose of sentient beings, you end 
up falling into the extreme of pacification, which indicates just personal peace. The important thing is to 
avoid both extremes and obtain freedom from both existence and peace and in that way obtain non-
abiding nirvana. Non-abiding nirvana is obtained through the path of the great vehicle. It is only the 
path of the great vehicles that avoids both extremes of existence and peace and establishes non-abiding 
nirvana. 
 
In brief, you can say that when we look at sentient beings, there are three categories of sentient beings. 
The first category of sentient beings has great desire for cyclic existence and they fall into the extreme 
of existence. The second category does not have the wish for liberation and they have the wish to be 
separated from cyclic existence so they fall into the extreme of peace. Finally, the third category of 
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individuals do not have the wish for either existence or peace. These are the three categories of sentient 
beings. 
 
We say that we briefly categorise sentient beings into three main categories. However, they can be 
subdivided as well. The first category is sentient beings who desire samsara. The second category is 
sentient beings who desire liberation, but only personal liberation. The third category is sentient beings 
who have no desire for either personal liberation or for samsara thus avoiding both extremes. Regarding 
the first, sentient being who have desire for cyclic existence, they can be subdivided into two more 
categories – the first type does not believe in liberation at all. They say liberation does not exist. They 
are negating the existence of liberation. The second category believe that liberation exists but are for 
some reason incapable of engaging the path of liberation – they engage only in negative actions.  
 
There are some texts that discuss this second type of individual that only engages in negativity. They 
say this type of individual is hopeless, saying that their lineage is destroyed. We say that there is no 
such thing as a hopeless case, there is no such thing as an individual whose lineage is destroyed. You 
can only say that for this particular existence it is as if their lineage is destroyed but in the big picture in 
the long run the lineage is not destroyed. Right now they have such strong desire, so much attachment 
for cyclic existence that they will go from one cycle to the next and only engage in negativity. But for 
us there is no such a thing as to have completely destroyed ones lineage. 
 
We say that temporarily in this existence it might seem like they have no inclination to work for 
liberation at all and only engage in negative actions, however, at some time in the future it is possible 
that they will develop an interest in liberation and actively seek to engage virtue and work for liberation 
because we say that it is impossible to completely destroy your lineage.  
 
The first case, individuals that don’t even believe in liberation, includes non-buddhists but also 
Buddhists fall into this category. They believe in liberation but cannot enter the path that leads to 
liberation. It is a path that has some understanding of selflessness, whether it is gross or at a more 
refined level. There are some that are not suitable vessels to understand selflessness at all but are 
suitable vessels for understanding morality. They deprecate the great vehicle texts, saying that the 
Buddha never taught those things. 
 
We are talking here of those who have fallen into the extreme of existence because of desire for cyclic 
existence. We identify this particular group, Nemaboua (in Tibetan) or Vatsipoutria (in Sanskrit) They 
are a subgroup of the great exposition school. They fall into the extreme of existence because they 
cannot engage selflessness, the path of liberation. Within that subschool, the Nemaboua, there are again 
two branches. There is a branch that deprecates the great-vehicle dharma, that negates that Buddha 
taught that thing, and a branch that do not deprecate that. Here we are talking about the subgroup of the 
subgroup that deprecates the great-vehicle dharma.  
 
This particular group, Nemaboua, their name means those who have pierced their nose. Apparently in 
Indian society there were those who pieced their noses and those who didn’t! However, they have this 
particular idea of the self, saying that it is self-sufficient and is inexpressible and can’t be said to be 
permanent or impermanent. 
 
We don’t care if they have pieced their noses or not. The important thing is their view. They say that the 
self is substantially existing, self-sufficient, and is inexpressible in terms of being permanent or 
impermanent. So it is the view of the self that puts them in the position of not being able to engage 
selflessness at all.  
 
We have looked at the first category of those who have fallen into the extreme of existence. Now we 
look at the second category that fall into the extreme of peace. They are actually wishing to be liberated, 
to be free from cyclic existence but fall into the extreme of peace. Again there are two sub-categories – 
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those who do not engage the methods that lead to liberation and those who engage the methods that lead 
to liberation. For those whishing to attain liberation but can’t engage the method that leads to liberation, 
the first example is Tirtikas, non-buddhists, and the second example is Vatsipoutria (Nemaboua) who 
believe that the person has a self. 
 
We say they don’t enter into correct methods for liberation. What is the correct method for liberation? 
The correct method is selflessness. But we are dealing with non-buddhist who believe in a self, which is 
the opposite to the correct method for liberation. Also the Nemaboua’s believe in a self that is sel- 
sufficient, substantially existent, and inexpressive as permanent or impermanent. It is from the point of 
view the view of a self that they enter or engage with methods that are not methods for liberation. 
 
We have made the distinction that there are two subgroups, those deprecating great-vehicle dharma and 
those who don’t.  In this context we are looking from the perspective of the view, what type of methods 
for liberation do they engage. From the point of view of their view, because that have this view of the 
self, they cannot engage in correct methods for liberation. There are those who have anger toward the 
great-vehicle dharma, those who deprecate great-vehicle dharma and those who don’t have the method 
for liberation although they want to attain that liberation. 
 
We have seen so far three examples, non-buddhists, the Nemabouas and there is another example – 
those who believe they are a follower of the middle way path and have realized emptiness but have in 
reality not realized it. They also have an idea that emptiness itself is truly established. The person does 
not have to be a follower of the middle way but just someone who is deluded in terms of their 
understanding of the final mode of existence, they think they have realized emptiness but they have not 
and believe emptiness is truly established. Once you have that particular view you are engaging a 
method that will not lead to liberation. Even though they wish for liberation they are not engaging the 
proper means for liberation. There is a verse in Root of Wisdom talking about this, those who believe 
emptiness itself is truly established. It says this is a wrong view to have. 
 
Followers of the mind only school and the middle way autonomy school fall under this category. They 
wish to attain liberation and engage in methods that do not lead to liberation. The middle way autonomy 
school say that emptiness is inherently established, established from its own side. This amounts to 
saying that it is truly established but they don’t use that term, but they believe that it is inherently 
established. Understanding emptiness is the only gate leading to liberation. To get that wrong, one does 
not enter liberation. 
 
We are still on the second category of those wishing to obtain liberation. There are those who wish it 
but engage the wrong method and we have those who wish it and engage a correct method. Regarding 
those who engage the wrong method, we have given three examples. The reason why hey engage wrong 
methods is due to their philosophical view, not conduct.  
 
Now we come to the second subcategory, those wishing to obtain liberation and actually engage the 
correct method. They are hearers and solitary realisers, those who have entered those paths and have 
realized subtle selflessness of person and phenomena and they have the direct realization of emptiness. 
With that they can abandon the afflictions and have entered the path to liberation. We are talking about 
arya beings who are hearers and solitary realisers. We say they have realization of subtle selflessness of 
person and phenomena. This is a unique presentation of the middle way consequence school which says 
that it is absolutely pervasive that arya hearers and solitary realisers have both realizations of 
selflessness. We are stressing this because from the middle way autonomy school and below it is said 
that it is not pervasive that hearer and solitary aryas have the realization of the selflessness of dharma.  
 
The last category is individuals who have no desire for either cyclic existence or liberation, and thereby 
avoid extremes of existence or peace. They are perfect disciples of the great vehicle who are intelligent 
bodhisattvas. Just being a bodhisattva does not mean that you are intelligent, but in this third case they 
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must be intelligent and have perfect view and perfect conduct. To give you an idea, you can have 
generated bodhicitta but still hold the view of the mind only school or the middle way autonomy school. 
We say that because of their view they do not engage proper means for liberation. You are a bodhisattva 
but not necessarily intelligent. In this last category you must be intelligent and have perfect view and 
conduct.  
 
These very intelligent sharp bodhisattvas who do not fall into the two extremes are following a path that 
is stopping the extremes of existence and personal peace and these are great practitioners of the middle 
way. They engage in methods that negate or stop the extremes of samsara and peace. The Ornament of 
Clear Realisation says: 
 

Because they have the wisdom realizing emptiness they do not abide in existence, (because the 
realization of emptiness destroys the extreme of cyclic existence,)  
and because they possess great compassion they do not abide in the extreme of peace.  

 
This is how intelligent bodhisattvas abide by avoiding both extremes. 


